Throughout the paper the author focuses on the ritual of female circumcision in Indonesian Java, more specifically in the city of Yogyakarta. By the help of fieldwork and academic literature she examines this not merely taboo but also legally forbidden practice in the biggest Muslim country in the world. Female circumcision (FC) in Java and Indonesia in general is considered as a daily practice going hand in hand with tradition. The author puts to the foreground the form of circumcision performed in Yogyakarta and its classification as a symbolic and less invasive one. She explains the history of this ritual in the archipelago, national and international regulations and guidelines, analyzes the role of different authorities (state, religious leaders and NGO's) on the persistence/abundance of FC and as a consequence its 'globalized' form (medicalizetion of FC). The author learns and emphasizes that this is a practice taken for granted, whose origin is little known to the interlocutors (the executors and participants of the ritual) and that the existing literature on the subject is insufficient. For such research a careful approach is of key importance and the author frequently utilizes the help of cultural relativism, reductionism and the use of narrative.
with the more-and-more spreading medicalized and invasive form, I will try to show both persistence (the role of religious leaders, social identity) and acceptance of change (the globalization of FC is taking place as a result of social -economic developments through its medicalization) and by that find out the changes of the function (if any) and the meanings of the ritual.
NGO's play a critical role in the discussion and create both internal and external criticism of FC. Since this is a delicate field to address, the ground points of cultural relativism will be used for a better understanding of cultural norms that would otherwise be considered against the Western 'rationale'. Given the global scope of these rites, no essay could possibly include all instances, themes, and sources, anthropological or otherwise.
Several perspectives are taken into consideration and are being examined throughout the paper, most notable among them are the 'authorities' -the Ulema, WHO and different NGO's who shape the perception of the ritual and engage in its persistence and/or abundance, and the anthropological approach. A byproduct of examining these perspectives is the dilemma on who can engage the discussion and the critique of FC.
The paper is divided in two sections. In the first part I will focus on terminological disputes and the sole definition of the type of FC practised in central Java and a short history of FC in Indonesia as well as the influence of Indonesian politics on FC.
The second part will focus more on the ritual of FC itself (the one observed in the district of Yogyakarta) and discuss its globalization and impacts.
Terminological disputes
The more deeply I investigated the topic of FC in Yogyakarta, the more I questioned what kind of circumcision is performed, if it is possible to include this type in the terminological model of FC and what significance it has on the lives of the people involved. While conducting research one has to take into account the definition suitable for this type of ritual we find in Central Java, as well as the historical and political background, which had in great deal influenced the growth and the spread of the ritual of FC.
Some anthropologists have criticized the collective category of FC or "FGM" (female genital mutilation), because it conflates unrelated practices into a single universal collective 6 , but most writers on the topic, anthropological and otherwise, are quite comfortable addressing a generic FGM.
Terminological shifts and arguments are nothing new in anthropology. Some disputes regarding the topic are influenced by morals and politics, same as the quarrel over the terms FC (which usually dilutes horror), female genital mutilation (or FGM, which evokes only horror), and female genital cutting (which is neutral) 7 . The so called symbolic circumcision, which is the most widely spread in Yogyakarta and Java, entails a slight prick of the clitoris or, in some communities, the application of red color or some other, nonintrusive gesture that responds to concerns over actual cutting 8 . Considering the fact that I will argue that the ritual of female circumcision in the lower socioeconomic spheres in Yogyakarta is in fact a non -invasive form and as such ought not to be considered as mutilation or cutting, I use the term female circumcision (FC). draw the conclusion that FC was found exclusively among the Muslim population and was as such not an indigenous practice but "borrowed from the Arabs" 20 . As for the circumcision performed in Java, he wrote that a part of the clitoris was indeed removed, as stated in the terminology used in Javanese, putung -itil, meaning a piece of the clitoris, but for the lack of field data Wilken suggested that more elaborate and in-depth research is needed. He did however jump into the analyses of the meaning of the ritual and the acknowledged motives of Indonesians. Wilken saw it had "more or less the character of a ceremony of entry into the religion" and that "people do not seem to attach any other significance to the practice"
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. In comparison to the practice in Africa Wilken stated that women in Java do not suffer from anomalies from the circumcision and that FC there is not an aesthetic operation, but rather a religious rite 22 .
Hurgronje Snouck, a Dutch Islamologist focusing on the rite in Java said that: "most Javanese and Sundanese" attached more importance to the practice than is actually prescribed in the religious texts. It was considered as a religious duty which, however, "like other duties, is neglected by the majority of indigenous people" 23 . Similar to Wilken, Snouck wrote that the circumcision was a mode of entry into the Islamic community by confirming it with a linguistic fact, that the Javanese krama term for circumcision is njelamaké which comes from selam, meaning "to make a Muslim" 24 . He gave little detail on the operation (soenat in Java, goesaran in Sunda) except that it consisted in "the removal or the reduction of the praeputium, and of the corresponding part for the woman", usually between ages 2 and 7 and in great secrecy behind closed doors 25 . Researchers all agree that female circumcision seems also to have been perceived in Java as a mark of entry into Islam, and as such it may still have been more widely practiced than the pillars of prayers, fasting, alms (zakat) and the hajj. This is suggested by an interesting quote in the Muntilan report about the meaning of ngislamaké -to Islamize. Ibid.
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commented: "Yes, it is (to make someone a Muslim) but this does not mean that the person circumcised has to follow the prescriptions of Islam."
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After the independence of Indonesia in 1945 the most elaborate explanation of the ritual of FC was described in a doctoral dissertation by Ahmad Ramali, who explained female circumcision was "a custom (kebiasaan) that entered Indonesia together with Islam, perpetuating an Arabic custom which had already been accepted in pre-Islamic times"
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. By explaining the rite he used Freud's psycho-analytic methods, that FC represents a girl's sexual switch: she is withdrawn from the public sphere through a change of her sexuality, from outside (clitoris) to inside (vagina) sexuality 28 , thus the ritual brings girls into full womanhood. Ramali goes into details over the meaning of circumcision in Islam, and comments on its three main functions: to Islamize, to prevent disease, and to restrain sexual libido. About the first meaning, "to differentiate between Muslims and Christians ", Ramali suggests that the terminology -to circumcise is to Islamize (mengislamkari) -confirms this Islamizing function: in Javanese krama, the term was dipun selamaken, in ngoko, ngislamaké. In the whole of Indonesia, he says, sunat is considered a "condition of entering Islam" (suatu sjarat untuk masuk agama Islam). Ramali notes that "according to the belief of Indonesians, circumcision is no less important than the other five pillars" 29 . He states that hygiene is the second reason cited: "bad odors can be repulsive for the husband". As the last reason he wrote that circumcision serves to lessen sexual libido, not for female but male, enabling a husband to ejaculate later, thus bringing a feeling of greater satisfaction to his wife 30 .
Nowdays FC seems to be more widely practiced today than in the 1920s 31 .
Urbanization seems to have had the reverse effect on the lower classes: the least Islamized population groups in Javanese towns seem to have adopted female circumcision 32 . Thus, in cities, it seems no longer limited to the strictly devout (taat) santri groups, as reported by For the ritual of FC in Indonesia today the expression tetesan is usually used and in literal translation means 'a drop'. Other usual names used to address the ritual are sunat and khifadh. Depending on the technique of how the circumcision is performed (abrasion, puncture, actual cuts and sewing), different expressions are used. The most common is khitan perempuan, which is analogue to the male circumcision and implies the removal of a part of the skin from the large labia or clitoris 35 . In Yogyakarta, the tetesan ceremony is still carried out with pomp among the well-todo priyayi. Among the Javanese santri, discretion continues to be the rule as in the early 20 th century. It is either not celebrated at all or celebrated very low key, at most with a selamatan kecil, over a reading of Bismillah and doa.
If we consider the literature and conducted fieldwork, the FC in Yogyakarta can be placed into only one category -the undefined one (type 4 that was suggested by WHO), because the women, that perform the practice, usually with a knife, razor or other sharp object just fastly scrape the clitoris. Providing a theoretical foreground for FC´s religious justifications and social pressure in conducting the ritual will reveal the symbolism behind this practice. From the theoretical perspective, the topic of female circumcision offers a great deal of views and points that can be brought into discussion. From the terminological disputes and categorization of the type of circumcision performed in Central Java, to new approaches in methodology and the questions of ethics that offer us different views on the symbolic meanings that are hidden within the ritual of female circumcision, we can observe and analyze this phenomenon from several interdisciplinary points of view. By taking into consideration that no discipline can fully explain such a convoluted phenomenon as FC, I turn to theories from medical anthropology, psychology and sociology to try to explain why FC is performed, why the traditional form of FC prevails in the lower socio-economic community and what is the change in the perception (if any) of it in its various forms (traditional vs. medicalized). There is no discipline that could explain a complex phenomenon such as Javanese society and their rituals and therefore a multidisciplinary approach (with applying reductionist methodology to study the ritual of FC) is necessary.
The prosociality that I observed in Yogyakartian society thus creates an interesting field to engage in while researching FC. There are several theoretical accounts that predict the relationship between religion and prosociality. Most of them "emphasize religion's ability to promote living in cooperative groups, but differ in the mechanisms they propose and in the scope of the prosocial behavior they predict (…) moral communities 53 .
Body studies enable us to understand the interaction of human beings and how social influences control, restrict and ritually modify the physical body. Within the discussion of the body and its classical division into three parts -individual, social and body politics -I will examine the relation between them and with the help of bodily practices and theories try to explain the role of FC on each level. In my research the body within body politics is reviewed and examined the most, for it provides a deeper understanding of not only the interpretation of the body but also the symbolism of FC and provides answers to the most important aspects of my research.
The "illness" dimension of human distress (i.e. the social relations of sickness and pain) are being medicalized and individualized, rather than politicized and collectivized. Medicalization inevitably entrains a missed identification between the individual and the social bodies, and a tendency to transform the social into the biological. Mind/body dualism is related to other conceptual oppositions in Western epistemology, such as those between nature and culture (…) and the individual and society: dichotomies that social thinkers as different as Durkheim, Mauss, Marx and Freud understood as inevitable and often unresolvable contradictions and as natural and universal categories 54 .
Human rights groups have played an important role in raising awareness on the issue of women´s and children´s rights and in constructing a ´uniform´ set of values/ norms, disregarding individual societies and their cultural and religious traditions. What I will try to present in this paper is to unveil and discus this kind of ´uniform´ international human rights laws with a case study of FC in Indonesian Yogyakarta. have learned from this tradition in African countries and African immigrants in the ´West´, the negative connotations about this ritual have spread faster that a virus and illustrated and condemned it as one of the principal human rights violations. Because of this more and more states are passing laws forbidding this religious and cultural practice or at least, as in the complex case of Indonesia, changing the legislation toward the medicalization of it. Medicalization received worldwide acceptance and little dispute. But what might have been a successful solution for FC in African countries, I presume is not in Bantul. Taking into consideration the preferences of Islamic leaders in Indonesia, as well as the personal statements of interlocuters, I will argue that the globalization of FC might not be so widely accepted in the lower socio-economic group I have researched, especially within the lower socio-economic groups of Bantul, as we suppose them to be.
I consider ritual as a performative medium for social change that emphasizes human creativity and physicality, but ritual does not mold the people 55 . It is the people that form rituals that mold their world. For Sahlins, the application of cultural structures to new situations, most easily observed in ritual performance, is the very process of history itself. He rejects those notions of history that see it as descriptive account or consciousness of events unfolding through a neutral duration of time. Instead, he argues that history is the way in which cultural and religious traditions appropriate new situations 56 .
The body politic (and rituals that accompany it) that focuses its attention on the regulation, surveillance and control of bodies, both individual and collective, in reproduction and sexuality as in other forms of human distinction, perhaps offers the biggest contribution in understanding the ritual of FC and the role it takes within Yogyakartian society.
In the polities that use the body for the above mentioned reasons the stability of the body politic rests on its ability to "regulate populations (the social body) . When a community experiences itself as threatened, it will respond by expanding the number of social controls regulating the group´s boundaries 60 . When the sense of social order is threatened the symbols of self-control become intensified along with those of social control. The border between the individual and political bodies becomes blurred, and there is a strong concern with matters of ritual and sexual purity, often expressed in vigilance over social and bodily boundaries 61 . Lock argued that "cultures are disciplines that provide codes and social scripts for the domestication of the individual body in conformity to the needs of the social and political order"
62
.
Pro-sociality and the theory of moral communities play a big role in understanding the prevalence of FC. Graham and Haidt propose that religion's contribution to group cohesion comes from its emphasis on what they call "binding" moral foundations: ingroup/loyalty, authority/respect and purity/sanctity 63 . These foundations bind the society together by inspiring a symbolic value to the rituals 64 . The authority strengthens the society's moral intuition and binds a group or society together through shared beliefs and practices. Graham and Haidt believe that prosociality is derived from the sense of social support and bonding that happens when a community collectively values the in-group loyalty and the respect of the authority comes before individual's desires 65 , i.e. when religiosity is accompanied by social support.
Inflicting pain provides the most graphic illustration of the subordination of the individual body to the body politic. Many theories were presented recapitulating the regulations and the control over the individual and the social body. As many before me used Foucault`s work and theories 66 , I will be no exception. Foucault stated that the 58 Ibid, p. 23.
59
Ibid.
60
spectacle of state-mandated torture of criminals and dissidents -brutal, primitive and public -was compatible with the political absolutism of the French monarchy. Torture addressed the soul through the vehicle of the body; contemporary psychiatry, medicine and "corrections" address the body through the soul and mind of the patient or inmate and both serve the goal of producing "normal", "docile" and "obedient" (in the terms of Foucault) bodies of the state. The body politic can exert its control over individual bodies in less dramatic and mundane ways. Foucault´s analyses of the role of medicine, criminal justice, psychiatry and various social sciences in producing new forms of power/knowledge over bodies are illustrative in this regard. Radical changes in the organization of social and public life in advanced industrial societies have allowed medicine and psychiatry to assume a hegemonic role in shaping and responding to human distress. Foucault was certain that at every level power relations become infused with techniques of training designed to render mechanically conceived bodies both productive and obedient to authority. He wrote that "in every society, the body was in the grip of very strict powers" and that "discipline produces subjected and practiced bodies, 'docile' bodies" 67 .
Medicalization and its political and social control functions were widely addressed by many scholars 68 , yet little research was conducted on the effects of medicalization in areas where its process is "new". The benefits and consequences of medicalization will be ascertained and the influence of the shift (from traditionally conducted FC by dukuns and its medicalized version) explained.
An anthropology of relations between "the body and the body politic inevitably leads to a consideration of the regulation and control not only the individuals but of populations, and therefore of sexuality, gender and reproduction" 69 . The power of the state now depends on the ability to control physical potency and fertility 70 .
With the help of the thoughts and theories presented, I wish to explore the less transparent meanings and significations of FC that we find in Yogyakarta, how FC strengthens group identity, and how it is used as a means of control and surveillance. categorized and defined. We cannot discard the fact that the khitan perepmuan is a procedure into the female reproductive organs and is as such, invasive or not, part of FGM.
Regardless of the 'symbolic' circumcision, performed by the dukun, we have to consider the dangers of the procedure, because of the non-sterile blades that are used, which represent a risk for infection and different contagious diseases. On the other hand the consequences of the medicalized form should be examined and discussed more thoroughly.
Education regarding the consequences and legal rights of FC is one thing, motivating large, long -term social changes is another. At the moment there are no active campaigns promoting eradication of FC in Indonesia. One reason for this could be the high acceptance of the practice in the area for socio-religious reasons. The individual key community leaders and their communities are starting to integrate awareness about reproductive health, human rights and allowing individual decision making. But FC's elimination could be successful only if the woman's social body wouldn't be negatively perceived in the eyes of religious leaders, the tradition and the culture of Java.
Through what eyes can we look at this problem? As I have stated before, it is of the upmost importance to make a change in anthropological observation and research. As Catherine Bell has noted: "That we construct 'religion' and 'science' is 
